'[A] pilgrim for environmental protection…'.
( DeLoughrey and Handley, 2011: 18, citing Singh, Singh, and Heptulla, 2003: xvi) In the Middle Ages, the concept of waste as understood in Western culture significantly developed in textured ways.
1 Though stemming from the category of waste, both dirt in which pilgrimage paths sprang up and dirt used as healing relic were integral aspects of pilgrimage ecopoetics. Pilgrimage as a practice suggests an ideal crucible for exploring interspecies interaction across both landscape and textscape. Dirt acts as an element in historical pilgrimage: pilgrims caused erosion on unpaved paths and affected environments in negative ways. Roadways became polluted and authorities insisted they be cleaned up to allow for clear passage. Some medieval miracle stories attest to the belief that dirt sparked healing, reminding us how 'many soils have human stories attached to them ' (Lines-Kelly, 2004: 6) . The converse is true as well: humans have many soil stories attached to them.
Pilgrimage functions as a human endeavor throughout multiple cultures. Just as beavers' dam building is ' as much a part of the phenotypic expression of beavers' genes as are their webbed feet or wood-cutting teeth' (Egan, 2015: 48) , pilgrimage functions as a phenotypic structure inherent to humans. Humans feel compelled to seek their way in the world, whether journeying to obtain food, mates, and trade opportunities or for the purposes of religious ritual. Indeed, '[H]uman cognitive predispositions support our wayfinding, knowledge-seeking, and highly social nature, having evolved to solve environmental challenges in our evolutionary past' (Easterlin, 2010: 262-3) . Seen in this light, pilgrimage is not merely the propulsion of one human actor along a road or path to a perceived sacred space for the purposes of healing or spiritual devotion, as in the ideal[ized] understanding of religious pilgrimage. Predisposed to understand where we are and where we are headed, 1 See Morrison (2015) . Tarlo (n.d.) has suggested the necessity to ' explore our antecedents in this a fourteenth-century horn and silver cup as we chatted. The most prevalent theme in my diary was my feet, imprisoned in heavy boots (see Ingold, 2004: 319, 323) . At the close of the first day-when all we'd done was travel a few miles-I complained, 'My feet are TOTALLY killing me. Plus, I have 'nettle leg'! My feet hurt so much. I think they must be swollen. I put moleskin on the toe pads of my right middle and 'ring' toe and use a toe separator which helps-but agony still persists'. One thing is clear: the physical aspects of walking for days affects the phenomenological response to pilgrimage, whether undertaken as historical ritual or touristic nature hike. The materiality of experience is key to perceptions of journeys as somatic, emotional, and spiritual events. Further, the interkinship of human, road, and environment shows how each element acts dynamically. It is not just the human acting upon the road or within the environment; the road operates as a vibrant agent, as does ecology itself, within the 'interconnectedness', the mesh, which is 'the ecological thought' (Morton, 2010: 15, 3) .
Theoretical approaches such as New Materialism [s] , ecomaterialism, material ecocriticism, the material turn, and vibrant materialism concur that 'things matter […] they possess integrity, power, independence and vibrancy' (Cohen, 2012: 7; emphasis in original). Objects function as 'full-fledged actors ' (Iovino and Oppermann, 2014: 4, citing Latour, 1999: 174) . A paradigm stemming from the human actor, ecomaterialism 'invites us to rethink the anthropocentric notion that human owners hold dominion over a somehow separate, nonhuman, corporeal world' (Provost, 2016: 49-50 and the environment' (Provost, 2016: 50) . In a similar vein, this article looks beyond human actors to the 'network of animals, plants, and abiotic matter composing' the environs of which we are part (Provost, 2016: 49) .
The objects and non-human actors littering pilgrimage are multiple. The pilgrimage route tells the tales of human and other entities through 'storied matter' (Oppermann, 2016a: 30) . Transcorporeality (Alaimo, 2014: 187-8) of human with nonhuman actants such as the road and dirt recurs to sustain a practice and poetics of interspecies kinship (Oppermann, 2017c : 3, citing Haraway, 2015 . 'Interspecies' carries multiple valences. We might expansively view 'species' to include non-organic critters, such as the road itself, a vibrant geospatial entity and member of ' an active, dynamic system' (Riordan, 2004: 48) . Or 'species' might refer to the dirt the pilgrim materially encounters in her struggle to cross fields or roads. Pilgrimage writings parallel what occurred on the tracks criss-crossing Europe from shrine to shrine, reveling in the dirt and materiality of the physical pilgrimage. All these ultimately allowed the reader to enact forms of affective piety in a spiritually inflected reading experience.
Actants like dirt and holy dust catalyze our understanding of pilgrimage as materially grounded in the earth. We need to get down and dirty-literally.
Whatever you have to say, leave the roots on, let them dangle.
And the dirt, Just to make clear where they come from.
Charles Olson, 'These Days' (1987: 106) well] filled with 'holy dirt', alleged to have miraculous and curative powers. Many pilgrims travel to El Santuario to obtain some of this dirt (Ortega, 2014: 15) , so much so that the local priest has to truck in new dirt to fill in what has been removed: 'I even have to buy clean dirt!', he complains (Eckholm, 2008) . The priest attributes miraculous healings to the power of God rather than the dirt itself.
How can dirt, generally disdained as a sullying agent, be praised as an actor for healing and purification? We need to take a step back to see waste-and its subset, dirt-within the medieval context (Morrison, 2015) . In the earliest usages in English, waste was whatever is no longer of use, something squandered or lacking purpose.
Waste has meant barrenness and emptiness-such as uncultivated land-but also excess and surplus-extremes viewed as problematic. The history of waste records a mutable relationship that can alter over time. Clearly one must be wary of making equivalencies between the medieval period, say, and the twenty-first century. An umbrella concept referring to everything from garbage and discards to excrement and dirt, waste is contextual. Once understood in a richly complex way by medievals, images of waste and dirt have become coarse and debased as we have stripped them of their ambivalence. For example, medieval models of virtue are linked to manure, revitalizing as it fertilizes crops. For medieval farmers, excrement was seen as a sign of redemption, contributing to the growth of a harvest that would feed new souls.
In Chaucer's 'The Nun's Priest's Tale', a town is made mention of, whose dung is clearly meant for delivery outside of the walls to fertilize nearby fields. Ecocritics maintain that knowing where our food comes from and where our waste is disposed of prevents alienation and cultivates a sense of agency and even, as Wendell Berry argues, 'responsibility ' (1990: 149) . Just this sort of awareness of waste disposal and food production is integral to the positive weight given to dung in medieval writers.
In this vein, dirt conveyed redemption and healing within a sacred context. Cohen and LeMenager, 2016: 343) . Pilgrimage practice and pilgrimage narrative conjoin in intra-action (Bennett, 2016 : 363, citing Barad, 2007 to create a ' dappled history' (Lethbridge and Hartman, 2016: 384) of human communities' inter-and intra-actions with landscape (Ingold, 2004 : 333, referencing Tilley, 1994 ; also The 'interconnectedness between humanity and nonhumanity' (Bennett, 2004: 367) includes an entanglement which has not always been welcome. Naturalizing the concealment of systems of waste processing, the state enhances its own power both through keeping clear roadways along with maintaining the surveillance of filth (Ingold, 2004: 326 [A]n understanding of humans as wayfinders suggests a complex and dynamic interest on the part of humans in the environment, the surround itself is complex and dynamic and is frequently in a state of change as the individual or group moves through it (Easterlin, 2010: 261) .
In order to 'stay safe', medieval travellers needed to be able to look around with an unobstructed view. The pilgrim, perceiving herself as part of an interconnected world, takes in ' a continuous ambit of nested and interconnected surfaces, edges, angles, textures and colors-that is, an amphitheater that includes the traveler within its landscape' (Allen, 2013 : 25, citing Rackham, 1986 . As such, ' a road is an assemblage of actors' (Allen, 2013: 26) . One of those actors, I argue, is dirt itself.
The ingestion of dirt as sacred cure transforms both landscape and individual, dynamically woven together in the mesh. Energized and energizing dirt interweaves human and nonhuman (Siewers, 2013: 16, 9, 6) (Krysl, 2015: 70; also Steel, 2015: 209, 226; Marder, 2016: 4-5, 86; Cohen and Duckert, 2015: 13; White, 1967 White, : 1205 . While secondary relics came into contact with a saint in his or her lifetime, tertiary relics involved 'items that have come into contact with relics', thus giving the ability to carry sacred power away from the location where the relic resides (Montgomery, 2010: 128; also Stephens, 2015: 80; Montgomery, 2015: 140; Richardson, 2015: xix-xx; Oppermann, 2017b : 141-2, citing Latour, 2014 Bynum, 2015: 278.) . Just like my student, pilgrims have been taking soil from holy land or the graves of saints for centuries, if not millennia.
6 Short (2015: 36) explores the differences between soil and dirt and suggests that soil is 'snooty'. Soil suggests something alive while dirt has been disdained. Yet, 'there's something wholesome about the ubiquity of dirt as it crosses social boundaries and connects us to the ground beneath our feet'. Maybe the earth would be treated more compassionately if we treated our dirt like soil.
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Based in homeopathy, dirt can purify (Bishop, 2007: 150-1) . There was a belief that even Christ's own excrement could function like a healing relic (Bourke, 1891: 56) . Dirt came to be ingested for healing purposes (Steele, 2013: 95) . 7 In Book III, 'Oswald, the most Christian king of the Northumbrians' (Bede, 1990: 157) , is martyred in battle, his death followed by miracles. We know this, Bede tells us, because:
At the place where he was killed fighting for his country against the heathen, sick men and beasts are healed to this day. Many people took away the very dust from the place where his body fell, and put it in water, from which sick folk who drank it received great benefit. This practice became so popular that, as the earth was gradually removed, a pit was left in which a man could stand […] . Many miracles are reported as having occurred at this spot, or by means of the earth taken from it (1990: 158).
Sacred blood catalyzes the dirt as efficacious. An ailing horse, collapsing and falling on this spot, rises up 'fully recovered' (Bede, 1990: 158) . Marking the location, the horse's master brings a paralyzed girl who becomes healed. The place where Oswald fell is more 'green and beautiful than the rest of the field' (Bede, 1990: 159) . A Briton 'took away some of the earth wrapped up in a linen cloth, thinking that, as the event proved, it might have the power to heal the sick' (Bede, 1990: 59) . He hangs it on a beam when visiting neighbors. They proceed to celebrate when, suddenly, a fire burns down the house:
Only the beam from which the earth hung remained whole and untouched by the flames […] they found that the man had taken the earth from the place where Oswald's blood had been shed. These marvels were reported far and wide, and many folk began to visit the place each day and obtained healing for themselves and their families (Bede, 1990: 159) .
The reference to 'obtain[ing] healing' suggests that they, too, may have gathered up some dirt and taken it with them. Subsequently, Oswald's bones are recovered and translated to a nearby church. Queen Osthyrd tells the visiting abbess Ethelhild, 'how the dust from the pavement, on which the water that had washed the bones had been spilt, had already healed many sick people. The abbess then asked that she might be given some of this healing dust ' (Bede, 1990: 161) . Upon her wish being granted, she takes it with her in a little cloth. Later, a victim of demonic possession is cured by the dust upon her entering 'the porch of the house where the possessed man lay writhing' (Bede, 1990: 161) . Ethelhild gives him a gift of some of it.
'[H]oly matter' including 'mounds of earth' were sites of decay and persistence, corruption and fertility, death, and life (Bynum, 2015: 17) . The 'materialization of piety' included ' earth' and 'holy dust' (Bynum, 2015: 20; also 25, 136, 151, 153, 240, 50, 261) . Eulogia or 'blessing' was an earthen token stamped with an iconic image. Carried away by the pilgrim, it conveyed the healing presence of the saint away from his or her resting place (Vikan, 2003: 6) . Tomb dust, 'the sediment that has settled on the reliquaries of saints, scrapings taken from the tombs of saints and soil from around those tombs' (Gardenour, 2010: 761; also Minnis, 2009: 134, 145-7) , likewise was much desired (Marder, 2016: xi; Gardenour, 2010: 761) .
9 John of Plumgarde, who suffered from a femur tumor, was cured by 'scrapings from the cement of Saint Hugh's tomb' (Gardenour, 2010: 761) . A blind woman mixes healing holy dust with holy water while on her pilgrimage to Saint Verena's shrine in order to see again (Gardenour, 2010: 761) . In the sixth century, a woman's speech was cured after utilizing oil and dust from St Martin's tomb; his tomb dust alleviates Gregory of Tours' intestinal complaint (Freeman, 2011: 51, 56) . Earth surrounding the tomb of Isabelle of France (d. 1270) 'was said to heal ' (Bynum, 2015: 136; also 227; Field, 2006: 135, also 141). Typically, as in these examples, dust or dirt would not be ingested dry but mixed with (holy) water or wine. After all, earth needs 'something extra to liven it up ' (Steel, 2015: 213; also, Gross-Diaz, 2010: 276; McMillan, 2013: 10; Keshman, 2010: 110-11; Cohen, 2015: 234-5 ).
9 For a present-day example, see Baker 2016.
Landscapes were transformed through this belief in holy dirt (Montgomery, 2010: 130) . Bede's fifth and final book lays out a virtual pilgrimage to the Holy Land for the reader. In writing of the place of the Lord's ascension, Bede explains:
In the centre of the Church, where our Lord ascended, can be seen His last footprints, exposed to the sky above. And although the earth is daily removed by the faithful, it remains undiminished, and still retains these marks resembling footprints (1990: 297) .
This chapter immediately precedes one telling of the goodness of the West Saxon Bishop Haeddi. Aldhelm relates, according to Bede:
how many miracles of healing occurred through Haeddi's holiness at the place where he died. He says that the people of that province used to carry away earth from it to mix in water for the sick, and that many sick men and beasts who drank or were sprinkled with it were restored to health. In consequence, there was a considerable pit created there by the continual removal of the hallowed soil (1990: 298).
As these references suggest, soil erosion occurred at holy sites whose dirt was seen as healing and curative. Pilgrims clearly changed and continue to shape the environment and landscape. In a much later work from the 14th century, John Mandeville in his Travels tells us that at the Holy Sepulchre, 'because people came along and attempted to break the stone in pieces or into dust to take away with them, the Sultan has had a wall made around the grave so nobody can touch it except on the left side ' (2012: 40; Hamelius, 1919 Hamelius, , 1923 . In Ephesus, St. John the Evangelist is said to have placed himself in his own tomb: '[T]ruly, it is a really astonishing thing, for people say the earth around the tomb has stirred many times and moved as though there's a living thing underneath' (Mandeville, 2012: 14; Hamelius, 1919 Hamelius, , 1923 . Only our Lord's dirt, we are told, replenishes itself, dirt actively regenerating through its own vibrant agency (Sandilands, 2000; Mandeville, 2012: 49, 55; Gersdorf, 2013: 50; Eckholm, 2008) . In a form of interactive 'resilience', dirt was both used by pilgrims for healing purposes and for evidence of pilgrims in the form of traces of their paths in the landscape (Mandeville, 2012: 18-9; Hamelius, 1919 Hamelius, , 1923 (Oppermann, 2014 : 24, qtd Birch, 1988 also Iovino and Oppermann, 2012b: 80) . In these miracle stories, dirt is a true actant (Cohen, 2015: 13) , encountering the human at the moment of ingestion provoking entanglement, engaging humans as 'full participant "members" of the soil community'
(Puig de la Bellacasa, 2017: 192) . The passageway of the human welcomes the dirt. ' (Richardson, 2015; xx) , we learn to understand it as vibrant object, whose materiality links the human with nonhuman assemblages (Marder, 2016: 45-6, 49) .
Theologically, literal dirt becomes a metaphor of the spotted soul, filthed with sin. A dirty spirit encased in a grimy body can be healed. To suggest that dirt is bad only maligns dirt. Indeed, dirt, the filthy soul, teaches us to remember our humanity.
The 14 th -century mystic Julian of Norwich pleads for self-compassion when we sin.
For her, sin-causing the soul to become dirty or filthy -only brings us closer to God, healing us spiritually in a homeopathic medicine with Christ as leche (' doctor'). the suggested locale cannot be determined by this author. What is clear is that the imagination of the dirt buyer imbues the soil with a magico-spiritual aura that emanates-even animates-vibrant power.
Dirt dances under us and, in these medieval stories of holy dust and dirt, in us.
Dirt: A Love Story asks us to 'Thank heaven for dirt-literally. What is it, after all, but stardust? ' (Kanze, 2015: 4; Marder, 2016: 43-4) . And so we are: '[I]f we look at dirt closely enough, we are no longer looking at dirt. We are looking at human lives' (Olsen, 2015: 31) . The contrary is true too. Looking at human lives, we are looking at dirt (Krysl, 2015: 73; Richardson, 2015; xix; Goodchild, 2016: 271) . Indeed, '[n]otions of humans as members, or even of humans being soil, thrive outside science' (Puig de la Bellacasa, 2017: 193 ; emphasis in the original). If we are dirt and we consume dirt, then this geophagy, a cannibalistic autophagy of the earth, functions as consecratedtaboo and sacred-transubstantiation (Cresswell, 2013: 62-3; Hogan, 2015: 14) : '[T]ouching the soil literally earths us, connects our human spirit to our core' (LinesKelly, 2004: 8) . Currently, scientists, conservationists, and farmers are experimenting with how soil can be used to ameliorate climate change by pulling carbon out of the air. (Velasquez-Manoff, 2018; Milman, 2019) . If this succeeds, dirt clearly will be seen as an actor not just for itself and may save us all.
